Rig Bhashya 

E-BOOK ON 

Rig Bhashya 

Of Sri Madhvacharya 
Introduction 

By Prof K.T.Pandurangi 



E-Book Published by : Tatvavada.Org 

Type Set by : Sri Harsha Kolar & Sri Shashidar Magadi, USA 

Contributed by: Sri Madhusudana Pandurangi -Bangalore 



www . tatvavada. org 



Rig Bhashya 



Introduction 

Rgveda Samhita is oldest literary document of Mankind. It is a work of multi-dimension. 
It is poetry, philosophy, mythology and culture. Yaska identifies three layers of its import 
viz. Yajnika, Aitihasika and Adhyatmika. It is recited from the time immemorial 
generation after generation. It is carefully preserved. In order to preserve it in perfect 
form a graded method of recitation as Samhita, Pada, Karma, Jata and Ghana is evolved. 
Even now it is recited in these grades by a select group of Veda Ghana Pathins. 

In respect of its meaning, a debate is raised in the Mantradhikarana of Jaimini Sutras 
whether Vedic hymns are meant only for the Japa, Parayana etc holy recitation or the 
meaning of these hymns is to be taken into account when these are employed in sacrifice. 
It is concluded that the meaning of the hymns has to be taken into account. The 
arguments for and against this issue are given in detail in the Rgbhasya bhumika of 
Sayana. Sri Raghavendra tirtha has nearly summarized the Purvapaksa and siddhant of 
Mantradhikarana in his Bhatta Sangraha under: 

evarh tribhih nayaih vidhisamabhivyahratarthavadacinta krta I adhuna 
vidhibahirbhutamantravisayacinta kriyate iti va vidhyekavakyatvena 
arthavadasabdanam dharme pramanye'pi mantranarh tadabhavat na 
pramanyamityaksepadva sangatih I 

uru prthasva ityadih mantrah yagaprayogesu uccaryamanah 
kimaddastarthah uta arthaprakasanena ddastarthah iti sandehah I he purodasa 
tvam uru visalata yatha bhavati tatha prathasva prasara iti mantarthah I mantro 
yagaprayogesu uccaryamanah addastameva janati I na tu arthaprakasanamapi I 
na ca karmanusthanopayuktapadarthanarh jnanaya mantraih arthaprakasanarh 
karyamiti vacyam I uru prthasveti purodasarh prathayati iti viniyojakabrahmana 
- vakyadinapi tajjnanasambhavat addastarthah eva mantrah iti purvapaksah I 

siddhantastu I arthapratyayanasya ddastaprayojanasya sambhave 
kevaladdastakalpanayogat anustheya padardhasmaranasya anyatah 
sambhave'pi mantrenaiva anustheyapadarthasmaranarh sampadya 
tadanusthane addastavisesakalpanat arthapratyayaka eva mantrah prayogesu 
uccaryamanah iti I 
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qcf ftft: ^: f^wrf^nfcn^T^rn fcTT I 3^TT 



fN fN fN C fN r\ fN *\ r\ 



^ ^^ ^TR: TT^f: ^T^WT^ 3WTM: f*H<«l«f: 3cT 9^fM+l*I^H ^P 
3^S^t Wife! # NM^M=b^TpJT - W-IIKHIIM cFfTFRTWRT^3^5Ff: tR 

Purvapaksin argues that the recitation of hymns at the sacrifice is meant to generate 
adrsta. The meaning of the hymns need not be taken into account. The import of the 
hymn is separately conveyed by Brahmana Vakya which states its Viniyoga. Therefore, 
the hymn need not convey its meaning. The Siddhantin points out that it is not proper to 
resort to adrsta when drsta phala is available. Revealing devata or dravya by way of its 
meaning is the drstaphala of employing a hymn in the sacrifice. Therefore, the meaning 
has to be taken into account. Hence, the meaning is conveyed by the hynm concerned. 

This discussion relates to the question of taking into account the meaning of the hymns 
when these are employed in the sacrifice. 

The larger question whether it is necessary at all to know the meaning of the Veda or 
these are meant only for Japa, parayana etc. holy recitation is raised in the very first Sutra 

viz athato dharmajijnasa ('ST^TfcTT ^H M^l lt-lT)Under this Sutra the import of the 
injunction svadhyayo adhyetavyah (^T^TPTf 3[t<4 d c, M : ) is discussed. Svadhyaya 
(^TW^) means kramavisesa visistavarnarasih (^TR^N fc^TWfafST:) 
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ie veda, adhyayana (^, ^^H) is guruccarananuccarana (*J'^ : 3U. U II^ : 3K U I). 
The question raised here is, svadhyayagocaradhyayanena svargarh bhavayet uta 
arthajnanarh bhavayet (HMI^||'«HNA Serf ^m^^cT 31%H wfcij) 

Whether the study of veda leads to svarga (^^T) or arthajnana (STSJ^TR) which is 

required to perform the sacrifice. Purvapaksin argues that since the purpose to be served 

by knowing the meaning of the Veda could be served in other ways, it is not necessary to 

r 
know it. Therefore, svarga (WM) is the result of the study of Veda. The comprehension 

of the meaning of Veda is not necessary. The Siddhantin points out that it is not sufficient 
if the procedure and other details of the sacrifice are known by other means. It is 
mandatory to know them through Veda only. Therefore, the meaning of Vedas must be 

comprehended. The injunction svadhyayo adhyetavyah is (^ 1^1 N I 3fc«-|c1c<q:). it is 

a mandatory injunction. The Vedas convey the meaning and its comprehension is a 
necessary requirement for performing the sacrifice. 

The importance of comprehension the meaning of Veda is repeatedly stressed by Yaska 
quoting the relevant passages from Veda itself. 

sthanurayarh bharaharah kilabhudadhityavedarh na vijanati yo'rtham I 
yo'rthajna it sakalarh bhadrascute nakameti jnanavidhutapapma 1 1 



He who only studies the recitation of Veda but does not know its meaning is like the 
trunk of a tree that carries the heavy load without enjoying the flowers and fruits. On the 
other hand he who knows the meaning of Veda attains the heaven getting rid of his sins. 

yad grhitamavijnatarh nigadenaiva sabdyate I 
anagnaviva suskedho na tajjvalati karhicit 1 1 

The Veda if only studied without knowing its meaning will not shine like a dry wood put 
in a place where there is no fire to kindle it. 
uta tvah pasyan na dadarsa vacam I 
uta tvah srrnvan na srrnotyenam I 
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uta tvasmai tanvarh visasre jayeva patye I 
ustih suvasah (r sam 10-7-4) 

One does not really see the Veda even though he is looking for it. One does not really 
hear the Veda even though he has lent his car. (This is because; these have studied the 
Veda without knowing its meaning.) However, Veda reveals itself to him who knows its 
meaning like a beloved approaching her husband. 

In the first line of the above hymn those who merely study the recitation of Veda but do 
not know its meaning with the help of Vyakarana etc Vedangas are referred to as pasyan 

na dadarsa (M3 < 4«i v «7 ^5T). In the second line those who study the recitation, study the 
Vyakarana etc angas but still do not study the Purvamimansa that helps to understand the 

purport of the Veda are referred to as srrnvan na srrnoti enam (9£ Uc l*I v *"f ^ u llld 

M'll 1 !) Finally those who study Veda with the help of Vedanga and Purvamimansa and 

understand its meaning are referred to in the last two lines and praised. This hymn is 
quoted by Yasaka to highlight the importance of the comprehension of the meaning of 
Veda. Sayana explains this hymn in Rgbhasya bhumika as under: 

1) eka purusah pathamatraparyavasitah vedaruparh vacarh pasyannapi na 
samyak pasyati I ekavacana bahuvacanadivivekabhave pathasuddherapi 
kartumasakyatvat I 

vayumeva svena bhagadheyena upadhavati sa eva enarh bhutirh gamayati 
adityaneva svena bhagadheyena upadhavanti ta eva enarh bhutirh gamanti (tai 
sarh 2-1 1-1) ityadau avyutpannah katharh patharh niscinuyat I 

«4cNHiftM+i*nl RT3^dq ^i^wni^i 
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3TTf^TR^ ^T WTWT S^WRT cT ^ <^f ^frf *FTRT (If *T V? ?"?) I^nfr 

2) anyah kascid arthajnanaya vyakaranadyangani srrnvannapi 

mimamsarahityadenam vedaruparh vacarh na samyak srrnoti I 

yavavo'scan pratigrnhiyat tavato varunan catuskapalan nirvapet (tai sam 2-3-12- 

1) ityatra vyakaranamatrena pratigrhituh istah pratiyate I mimarhsayantu 

nyayena grhituh iti nirnitam (jai su 3-4-30 ) 

tasmadubhayavidhamapi avidvarhsarh prati evamaha I 

yah puman vyakaranadyahgaih svasabdartha mimarhsayaca tatparyarh ca 

sodhayiturh pravrttah tasmai vedah svakiyarh tanurh visasre I 






W"*> ) 

T: 5Rl^o4||ch<u||^i|: fc|^im^ 4U^M cTTcCpf ^ STM^j Sf^ ^ ^ : 

The scope of the study of Veda extending to the comprehension of its meaning is more 
clearly states in the passage niskarano dharmah sadahgo vedah adhyeyah jneyasca 

(HbcfcKuJl W ^Sjjt ^: 3^^q: ^fasj) Quoted in paspasanhika (MWIlfeb) of 

vyakaranamahabhasya (^Tf^^F-RiPTf^T). In the light of this, the passage 

vedamadhitya srayat (^'-P^K^I ^fFTfcT) is understood vedamadhigamya srayat 

(cIc^-H^FF^ <?INIcl} so as to include arthajnana (^T^^TR) in the scope of the study of 
Vedas. 
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The Purvamimansa explains the scope of this arthajhana (^T^l^l R) in the area of the 

performance of sacrifice. They work out the yajnika meaning of Vedas. The sacrifices 
enjoined by various injunctions need the subject matter and procedure such as devata, 
dravya, angas, karma etc. these are stated in various passages of Vedas. These will be 
understood by knowing the meaning of Veda. 

kratuvidhayohi visayavabodhamapeksamanah tadababodhe svadhyayarh 
viniyuhjate I adhyayanavidhisca likhitapathadivyavrttya 
adhyayanasarhskrtatvarh svadhyayasya gamayati I ( sa bha bhu) 

^IRWl ftwW^TOWT: cT^N ^^T^TN NH^Sld I ajwjAMWfasj 

fefecFnsTf^nf^n siwr^cTc^ ^\*tfift *]wi$\ i ( w *n ^ 

However, the score of vedartha (^T^T) is not to be confined to yajnika meaning only. 

Yaska himself mention the adhyatmika (■3TT^IIr*i c b) meaning as a level of the 
meaning of Vedas. He quotes the next hymn to bring out this point: 

utatvarh sakhye sthirapltamahuh nainarh hi nvantyapi vajinesu I 

adhenva carati mayayaisah vacarh susruvan aphalamapuspam I (r sarh 10-81-5) 

Sdc^f H^ f^RMM^: ^R ft ~Frm ^TRR^ I 

He who knows the meaning of Veda well is described as the person of great wisdom. 
Nobody can match him in knowledge. On the other hand, he who learns only to recite 
without knowing its meaning which is its flower and fruit, is going by a deceptive cow 
instead of a milking cow. 

uta api ca ekarh jhaninam sahkhye - vak sahkhye vaca 

kriyamanasatkathasu sthirapitam sthirarh pitarh vedartharuparh madhu hradaye 
tarn - grhitavedarthavisayaka sthiraprajhavantamahuh mantradrastarah 
rsayah iti sesah I api ca enarh vijhatartharh vajinesu varh jheyesu 
durvijheyesu arthesu na hinvanti nanuganturh saknuvanti I 
avagvidarh nindati uttarardham I yah apuspamaphalarh 
puspaphalasthaniyartha rahitarh vacarh susruvan aksararasimatrarh 
srrnoti I esah mayaya - endrajalikanirmitagavisaddasaya adhenva 
dhenutvavarjitaya gava carati I dhenutvarh ca navaprasavatve sati 
ksiradogdhritvam I 
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*?rZ*\ I &+ M fad*l%T^n 3TO^T ^^r^RcT^T *M ^M I ^c^ ^ ^^R?^ 

The nature of the flower and its fruit mentioned here as the meaning of Veda is made 
more clear by Yaska by two expressions viz. yajnadaivate puspaphale 

devatadhyatmeva (^TT^T^cT ^MH^ c[3cn^llcH3l). The first expression states that 

yajna (^1^1) and devata (<^fdT) are the flower and fruit. The second expression states 

-\ TTTTTT _ rTT 

that yajnadevata ('M^lc^ldT) and paramatma (M<HlcHI) are the flower and fruit. From 

this, it is clear that the scope of the meaning of Veda is not limited to ritualistic meaning 
only. It extends to the philosophical meaning also. 

ko'sau atra puspaphalatvena nirupyate iti cet evamaha yaskah 
yajnadaivate puspapale daivatadhyatme va ( ya ni 4-11) iti I 
asyayamarthah yajnavisayakarh devatavisayakarh ca jnanarh puspaphale I 
yagasya devatoddesyakadravyatyagarupatvena yagaparijnanasya 
devatarthataya devatajnanarh phalaruparh yajnajnanarh pusparupam I 

^TS^f 3^ Jjm^c^T HV^d W\ ^U&*m. ^TT^: <Ms^d 5^R^%dT^TTc^ 
^T ( ^T H V-??) # I 3^TrW: ^M^ ^dlM^N* ^ ^t jm^ I 

paksantaramaha - devatadhyatmeti I ayamarthah daivatapadarh 
ekadesyanuvadena yajnadaivataparam I tacca puspam ,adhyatmarh 
paramatmavisayakajnanam etacca phalam I ayarh bhavah - 
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yajnadevatajnanam sarvantaryami sarvadhyaksaparamatmajnanarthamiti 
adyam puspam , dvitiyam phalam I ( r bha bhu of setumadhavacarya ) 

TOKRHI* ~ ^cn^lc^ld I 9^m:%rNcf M^^^I^H ^l^cmiHJ cPi 

^FcTCTR ^feq^MiH IcH^I I^TT^TFIM WZ *£*&{, fefH Tic^l ( W *1T \ of 
§4HN«INKf ) 

Sayana also quotes this hymn in his Rgbhasya bhumika and states that the flower refers 
to the ritualistic meaning and the fruit refers to the philosophical meaning. However, he 
compartmentalizes Veda for this purpose as Karmakanda and Jnanakanda. 
purvakandokktasya dharmasya jnanarh puspam , uttarakandoktasya bramhano 

jnanarh phalam (4cf+|U^l«W»HI srfPT ^H J"^, ^rRSJl^TfiPT WWU 

^TH TJc^ 1 !) This is neither hinted by Yaska nor is it justified. Here, the scope of the 

meaning of the entire Veda is under discussion and there is no hint of any 
compartmentalization either in the hymn quoted or in the explanation offered by Yaska. 

In this connection, it may be noted that Sayana himself states at the beginning that all 
sacrifices are offered to the supreme GOD only. He quotes the hymn that the names 

indra , mitra ($«"£ , H3 ) etc are the names of the supreme GOD only. He also quotes a 

passage from Brhadaranya that states that the offerings made to different deities are really 
the offerings to the supreme GOD. From this, it is clear that he was aware of the fact that 
the Purvakanda portion also has the philosophical meaning. He makes these observations 
in the context of the discussion whether Rgveda should have been commented upon first 
or Yajurveda. He decides in favor of Yajurveda since it deals with the sacrifices directly 
and the purpose of his commentary is to explain the sacrificial meaning. However, he 
does not deny the fact that the Rgvedic hymns convey the supreme GOD, the names of 
different deities convey the supreme GOD, and the offerings to different deities are the 
offerings to the supreme GOD. Whether these are understood on the basis of antaramitva 
of GOD or identity between the supreme GOD and other deities is a different matter. 
Being follower of Advaita, he naturally understands on the basis of identity. However, 
the important point to be noted here is that the entire Rgveda is states to convey the 
supreme GOD without the compartmentalization as Karmakanda and Jnanakanda. 

atra kecidahuh rgvedasyaiva prathamyena savatra amnatatvat abhyarhitam 
purvam iti nyayena abhyarhitatvat tadvyakhyanamadau uktam I prathamyam 
ca purusasukte spastam - 
tasmadyajnatsarvahuta rcah samani jajnire I 
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chandamsi jajnire tasmadyajustasmadajayata I iti I 

3^ %i%^|: W%%$& W*t£r ^5f 3TrefM^T^3^^#t ^\m ^$R 



tasmat sahasrasirsapurusah ityuktat paramesvarat yajnat yajaniyat 
pujaniyat sarvahutah sarvaih huyamanat I yadyapi indradayah tatra 
huyante tathapi paramesvarasyaiva indradirupena avasthanadavirodhah 
tathaca mantravarnah - 

indrarh mitrarh varunamagnimahuh 

atho divyah sa suparno garutman I 

ekarh sadvipra bahudha vadanti 

agnirh yamam matarisvanamahuh II (rl saml 1-154-6) 
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-^ 



??st m cl^lHftlHI^: 

^ *\fm ^i^t ^fcr 

3rm *tr TncTR^gRini: 11 ( ^ i tf i ?-?hv-$) 

vajasaneyinasca amananti tad tad idamahuramum yaja arnuiii yajetyekaikam 

devam I 

ekasyaiva sa visrstih esa ahveva sarve devah 1 1 (br u 1-4-6) 

tasmat sarvairapi paramesvara eva huyate I 
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•*$■ IS 



cTCTI^flcRN WTO ^ I^cT I 

From these observations of Sayana it is clear that he accepts the approach that the entire 
Veda conveys the supreme GOD and has a philosophical meaning. However, he has 
confined his Bhasya to ritualistic interpretation only. 

Inspite of the importance given to the meaning of Veda, it is surprising that no 
systematic commentary was written on the entire Veda exploring its meaning until a team 
of scholars led by Sayana prepared a detailed Bhasya. No doubt, the Vedangas helped to 
comprehend the import of the Veda and organize the sacrifices. The Srauta sutras, the 
Jaimini sutras and the vast literature of Prayoga and Purvamimansa helped the 
organization of sacrifices. The continued tradition of actual performance also must have 
helped the sacrificial program but still the absence of the commentaries to explain the text 
of the Veda is surprising. It is not clear whether there were any commentaries on at least 
select portions of Veda before Sayana. A commentary by Bhatta Bhaskara Mishra on 
Taittiriya Samhita, Brahmana and Aranyaka is published in the Mysore Oriental Series. 
The editor of this commentary is of the opinion that this Bhaskara Bhatta is later than 
Sayana. However, he makes some interesting observations: 

(i) In some places Bhatta Bhaskara offers different interpretations compared with 
Sayana 

(ii) In some places he verbatim agrees with Sayana 

(iii) He quotes some Karikas from some older sources that are not quoted by 
Sayana. 

From these observations it is clear that there was some older tradition of the interpretation 
of Vedas before Sayana and Bhatta Bhaskara. Both of them follow this tradition in some 
respects and offer different explanations in other places. It is also clear that there were 
some summaries of the import of Vedas in verse forms. Compared with Sayana's 
commentary, Bhaskara's commentary is not well organized. A writer later than Sayana 
would not ventured to write a commentary loosely. Therefore, it is quite likely that he 
flourished before Sayana. It is also likely that there were few more commentaries of this 
type before Sayana which did not survive after the monumental work of Sayana. 

However, an important commentary that was written before Sayana and that survives 
even today is Rgbhasya of Sri Purnaprajna alias Sri Madhvacharya (1238 to 1317 A.D.). 
Sayana must have been aware of this commentary. In the Sarvadarsana Sangraha of 
Sayana Madhava the Dvaita school of Vedanta Philosophy is summarized under the Head 
'Purnaprajna Darsana'. This means that this system was quite popular by this time and 
the scholars were aware of the works of Sri Madhvacharya alias Purnaprajna. Rgbhasya 
offers philosophical interpretation of Rgveda without rejecting the ritualistic 
interpretation. Sayana seems to have been aware of this approach. He does accept 
adhyatma interpretation of Rgveda and states that Paramesvara is conveyed by all the 
hymns, and all offerings are made to Paramesvara. He also states that names of all Vedic 
deities are the names of Paramesvara. In stating so, he is clearly influenced by Sri 
Madhvacharya' s Rgbhasya though his concept of Paramesvara differs from that of Sri 
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Madhvacharya. However he does not mention Rgbhasya either in his Rgbhasya bhumika 
or in Purnaprajna darsana section of Sarvadarsana sangraha as his approach to the Vedic 
interpretation was Yajnika and not adhyatmika. Further, the adhyatmika approach of Sri 
Madhvacharya was totally different from that of Sayana. His adhyatmika approach was 
based on the concept of Aikya while that of Sri Madhvacharya was based on the concept 
of antaryamin. Probably, he thought it safer not to make a reference to Sri 
Madhvacharya' s Rgbhasya than to get into a philosophical controversy which was not his 
immediate concern. 

The philosophical interpretation initiated by Sri Madhvacharya has its roots in the Veda 
itself. 

The Atharvana Upanishad states that there are two levels of knowledge viz. parividya 

(MKN'yT ) and aparividya (^IMKN'yT). The primary source of these two levels of 
knowledge is one and the same. The Vedas and Vedanga constitute this source. The ritual 

knowledge obtained from these constitutes aparividya (^MKN^II) while the knowledge 

of aksara (3T*^R) i.e. the supreme GOD is parividya (MKN'yT). The latter is 
philosophical meaning. 

tasmai sahovaca I dve vidye veditavye iti hasya brahmavido vadanti 
paracaivaparaca I tatra apara I rgvedo yajurvedah samavedo 
atharvavedah siksa kalpo vyakaranarh niruktarh chando jyotisamiti I atha 
para yaya tadaksaramadhigamyate 1 1 ( atharvana 1-55) 

cTC^T *^RT^ I I $fc 3T%T^ # Wm wf^t ^cT 
TOWTCH I ^ 3TO I ^d q^fc: ^T*T^t 
3T?T^: TW ^qt *TT^f H^rfi 3^t ^TtfcIWcf I 3T?J 
TO W1 ^wfw^ II ( 3TFWT ?-HH) 

It may be noted here that the entire Veda is considered as the source of parividya 
(MKN^lT). No compartments are made as karmakanda (^H c bl Uv S)and jnanakanda 

(fTR^JP^). The entire Veda has philosophical meaning and conveys the supreme GOD. 

This is stated more than once in Sruti, Smrti and Itihasa Purana. 
i) sarve veda yatpadamamananti I ( kathaka ) 

i) STW ^T *lcM<HI*Hkd I ( ^T5^ ) 
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ii) ta va etah sarvah rcah sarve vedah sarve ghosah ekaiva vyahratih ekaiva 
vyahratih prana eveti I (etareya) 

ii) cTT ^T ^cTT: flcrf: ^^: flf ^T: flW ^NT: <#T *TTf fcf: q^ ^Wcf : 5TM 

iii) vedaisca sarvaih ahameva vedyah 
iii) 3|3J *j?f: 3^3 ^f: 

iv) vede ramayane caiva purane bharate tatha adavane ca madhye ca visnuh 
sarvatra giyate 1 1 

iv) ^ <W\m % 5TM ^ cRTT 3TT^H ^ ^ ^ fraj: flefo ifcRT II 
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In fact all words convey the supreme GOD. The names of all other deities and sages are 
primarily the names of the supreme GOD i.e. Visnu. 



i) yo devanarh namadha eka eva ( ral vel 10-82-3 ) 

i) ^t ^HT ^TR^T ^ <^T ( * I %°-tR-\ ) 

ii) indrarh mitrarh varunamagnimahuh atho divyah sa suparno garutman 
( ra ve 1-164-46 ) 

ii) Sri m c^uiHWHIg: WU %q: ^ ^Fff J|*cHHJI ( * I ?-?^V-V^ ) 

iii) sarvanama sarvakarma sarvalingah ( mu u ) 

iii) *^RTRT *^W ST^Ssf: ( 3 3 ) 

iv) sarvachandobhidho hyesah sarvadevabhidhohyasau ( vam pu) 

iv) ^fe^TTOT IN: ^%1PTO1 ( cHHi ) 

v) brrhhanad bramhanamasau esvaryadindra ucyate I 

v) $m\^ W%r\\H\$\ ^^rff^ 3^RT I 

evarh nanavidhaih sabdaih eka eva trivikramah I 

vedesu sapuranesu giyate purusottamah 1 1 ( bramhanda pu ) 

qcf ?TRTR&: ^ ^ ^ W&W- I 

^3 **3*1% ^Tr^ 3^1tW: II ( *F^PS 3 I ) 
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The doctrine that the entire Veda conveys the supreme GOD i.e. Visnu is explained on 
two important grounds. The first ground is that the omkara (S^K) conveys Brahman 

i.e. Visnu and the Veda is an exposition of the import of omkara ($3^iR) 

1. a) omkara ($3^TC) conveys brahman, om miti brahma ityadisruteh I 

gunapurnatva (sf^,3^ fofcT W ^c^Tf^ch I ^FJ^fc^) is the import of omkara 

brahma (3^TC ^T) is gunapurna (■*J > U I'^ J I). Therefore, he is conveyed by omkara 

brahma omkaravacyam gunapurthirupa om kar pravrttinimittavattvat I (3^TC 

fN -i— ■■ -i-r— 

b) The vyahati (^TI^TcT) viz. bhuh bhuvah suvah (^ "^' ^pJ : ) explain the import of 
omkara ($>3}R). Therefore, these also convey the Brahman i.e. supreme GOD 
vyahratayah itivacanam ( c ^^cT^T' $ld c l"*M*iJ. 

c) gayatri (''IN^Oexplains the import of vyahati (^T^OcT). Therefore, the gayatri 
CIN^I) also conveys the supreme GOD vyahratyarthatvat gayatryah I 

d) The import of gayatri (TR^T) is explained in purusasuktam (^^t^rbHJ. 
Therefore, purusasuktam CJ^^rirb+iJ also conveys the supreme GOD. 

e) purusasuktam (JJ^^RHj contains the import of the entire Veda. Therefore, the 
entire Veda conveys the supreme GOD. 

In this way, the entire Veda is an exposition of the import of omkara ($>3>TC) which 
conveys the gunapurna brahman (ti u l l U J l ss l^ r l s ) i.e. visnu ,omkarena sarva vak 
santrnna ( T^J ,3^^ ^T ^1^ ^RJ^TT). The whole discussion may be put as 

*\ r\ r\ 

vedah visnuparah visnupara omkaravyakhyanatvat (^c^l : M^W^I • R^T^TC 
^^Kci|Kci|H r dl^) 

www . tatvavada. org 



Rig Bhashya 15 



2) The second ground is that the purpose of Veda is to provide the knowledge to attain 
the freedom from the worldly entanglement. It is only the knowledge of the supreme 
GOD and his grace that help to come out of this entanglement. Veda provides this 
knowledge and conveys the supremacy of the GOD. 
sarve vedah visnujnanajanakah tatsadhyamoksartharh pravrttatvat I 

This is further explained as under: 

aduh khamitarat sarvarh jiva eva tu duhkhinah I 

tesarh duhkhaprahanaya srutiresa pravartate I (paramasrutih) 

cRT gtfiWIKI #^TT J^cTcI | (WT^IcT:) 

iti sruteh jivanarh duhkhaprahanarupabandhanivrttilaksananioksartharh 
pravrttatvat I bandhanivrttesca paramapurusaprasada sadhyatvat 
prasadasya ca jnanasadhyatvat I sastraikasamadhigamyapurusajnanasya 
ca vedaih utpadyatvat vedanarh visnvarthatvasiddhih I ( mantrarthamanjari) 

SFfrlc^IJ 3^lfrf%3j q^^5RTT^ ^l^fc^l^ 

^ 3|: ^cqrac^l^^HT f^w^^f%: I ( J^SfrfR^R) 

The Vedas convey the philosophical meaning viz. the supreme GOD as primary meaning. 
These also convey the ritual meaning. The first is conveyed by paramamukhyavrttih 



(M'OI+^'M'^ItI *) and the second by mukhyavrtti (tJ^^lTl). Keeping this in mind Sri 
Madhvacharya has worked out three levels of the meaning of Veda viz. 

i) agryadidevataparatvena (3ii^ McNeil "-Keen ) 

ii) tadantargatavisnuparatvena (cT^cl"* ldN t, JJ ) M<r c l«1) 
iii) adhyatmaparatvena (3fc < 4lcHW'(.c c l*T) 

The fact of three levels of meaning for Veda is stated in the following verse, 
trayo'rthah sarvavedesu dasarthah sarvabharate I 
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visnoh sahasranamapi nirantarasatarthakam 1 1 ( skanda ) 



spftssjf: h^i ^m\i acfm# i 



<-% *\ 



While interpreting the Veda, one should not be content with the superficial meaning. The 

canons of interpretation such as upakrama (^M*t>H), upasarhhara (^M'H^.K) etc should 

be carefully applied and the in-depth meaning be obtained. This method is followed both 
in Jaimini Sutras and Vedanta Sutras. For instance in citrajyadhikarana 

(l^^lvx^nm^ui) f Jaimini sutras, the word ajya (3TFHT) is not taken in the superficial 

sense of Ghee (melted butter) but it is taken in the sense of a hymn giving its nirukti 

(M<?lTb) as yadajamiyuh tadajyanamajyatvam (^^Fn^: cJ^T^IMIHI^IcsllJ. In 

Vedanta sutras, in akasadhikarana (3TRiT5TTm^' I T) the word akasa (3TR}T5T) is not 
taken in the superficial sense of 'sky' but it is taken in the sense of supreme GOD on the 

evidence of a following statement sa esa parovanyan (^T ^ L Kl c Hl , m*i v ) 

In these cases, the superficial meaning is given up and the in-depth meaning is accepted. 
However, in the larger context of the interpretation of Veda since both ritual meaning and 
the philosophical meaning are required for their respective purpose of performing 
sacrifices and obtaining the knowledge of the supreme GOD. Both the meanings have to 
be taken into account. However, while taking the ritual meaning of the words agni, indra 

(3TT5T, $«"£.) etc as ritual deities, the antaryami (3i«"cNIIH) the supreme god also be 

firmly held in mind and attributes of the supreme GOD conveyed by these words should 
also be pondered. In other words, the three levels of the meaning of be fully realized. 

agnyadisabdanarh nigamanighantavadirupanusasanabalena 

prasiddhagnyadaviva om camasavadavisesat om ( 1-4-9 ) 

ityadau bhasyoktadisa yo devanarh namadha eka eva ityadi srutibhih brrhhanad 

brahmanamasau aisvaryadindra ucyate ityadismrtibhisca 

visisyanusasanarupabhih visnavapi sakteh siddhatvena visnvarthatvasyapi 

mantresu nyayatvat I ( mantrarthamanjari) 
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^nfr ^Tw^t^n ^t ^rt ^tr^t ^ ^ ^r^ ^m- ^n^ s^hftwt 

Since both the meanings viz. the ritual deity and the supreme GOD Vidnu are admissible 

to the words agni, indra (-3TT5T, $«"£) etc. Both have to be brought to the mind while 
understanding the import of Veda. Sri Raghavendra tirtha has clearly worked out the 

scheme of comprehending the meaning of the words agni (3TT5T) etc. as under: 

agnyadisabdah dvividhah (^-Mlfc^KI: fgrasjT:) 
The words Agni etc are of two types. 

i) The words agni (3TT5T) etc convey the deity Agni etc associated with the GOD, like 

water and milk or the hot iron ball and fire. 

niraksiravat ayah pindasamarudhavanhivaja agnyadijivacita sarhvalitarh 

yad bhagavacidruparh visistarh sapindarh tadvacinah 

^#3^3^: fw<HHHe^c|MlcR S^IK^Mdl Wtf&ti ^% WTH^f film 

For instance, the word Agni in the hymn agnimile purohitam (3)1^4-1 106 JJ^IKlclHJ 
conveys both the deity Agni and Visnu like the word Ganga conveying both 

gahgapravaha (^I^'IH^T^) and gahgatira (T^'IdK ) in the statement gahgayarh 

mmaghosau (^ISfPTT HM^NI). In this statement mina (*HM ) a fish needs 

gahgapravaha ( 4 I^'IM C (T^ ) while ghosa (mR) a fisherman's village needs gahgatira 

( 4 l^'Tcm). Therefore, both the meanings have to be allowed. Similarly, for the word Agni, 
both meanings Agni deity and Visnu are allowed. 

tatra agnyadyah I agnimile ityadau prasiddhagnyadidevarh visnurh ca 
vaksyamanaparamamukhyamukhyavrttibhyarh gahgayarh mmaghosau ityatra 
mukhyamukhyavrttibhyarh pravahatirarupamartham gahgapadamiva I 
(mahjari) 
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c\ rv 



(ii) kevalasuddhacidvacinah (^fc^pjjT^gJp^-f:) : The words that convey the pure cit 
(Hclj only. 

These are again two types: 

(^ 

a) bhagavadvacinah (*FR£TF^T:) 

b) jivacid vacinah ( ; JPN^ ^TT^TO 

a) In the sruti ayamagnih vaisvanarah (^-Fl^STr^MJ) the word Agni convey the 
supreme GOD only there is no need of reference to Agni deity. 

b) In the sruti bhayadasyagnih tapati (^Nl^ ^TN'1 : ) the word Agni refers to Agni 

deity only, since, the question of fear or obeying does not arise in the case of supreme 

GOD. 

bhayadasyagnistapati ( kathaka 11-3-3 ) ityadau 

kevalagnicinmatravacinah tanmatrameva pratyayanti I 

%^5|RjR|^Mc|lhH: MfW l^Mkd I 

As per this scheme, both the ritual deity and the supreme GOD are conveyed in the ritual 
context. The supreme GOD alone is conveyed in the philosophical context, and the 
respective deity alone is conveyed when some or the other limitation is stated. Sri 
Madhvacharya has explained the meaning of the hymns as per this scheme. In majority of 
cases, the first alternative viz conveying both the ritual deity and the supreme GOD is 
found. 

In respect of conveying two meanings by one and the same word, one or two small 
objections have to be cleared. The first objection is, if two meanings are accepted, it will 
result in two sentences to convey the two meanings as the imports of the statement. This 

will result in vakyabheda (3T^P-Pv This objection could be raised if the two meanings 
are conveyed by the same vrtti (<=Ht1). For instance, the word - aksa (3T$T ) has two 
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meanings viz. the chariot wheel and the dice-play. Both these meanings cannot be 
accommodated in the same sentence. Hence, two sentences have to be formulated. 
However, in the case of Agni etc words, the two meanings are conveyed by two different 

vrtti (flrl ) viz. paramamukhyavrtti (^RJf^^lrT ) and mukhyavrtti (+4<pm^lTl). 

*\ 
This does not lead to vakyabheda (3T^P-|cO . 

na ca anekarthatve vakyabhedah I om samakarsat om ( 1-4-15) iti nayasiddhena 
paramamukhya mukhyavrtti bhedena visnvarthatva tadanyarthatvayoh 
abhyupagamat I tulyavrttya anekarthatve aksadisabdavadanekarthatvapattya 
vakyabhedadidosah syat I (mantrarthamanjan) 

The second objection is, if all hymns convey Visnu, then, all will have to be named as 
Visnu Suktas. The naming of hymns as Agnisukta, Vayusukta etc. and their classification 
accordingly becomes irrelevant. This objection also does not hold good. The deities Agni 
etc described in different hymns are the adhisthana of Visnu. He has to be meditated upon 
as present in these deities. Therefore, these hymns are named after these deities. 

i) ata eva suktasya na vyavasthanupapattidosah I agnyadidevataparatvasyapi 
sattvena agnyadisuktavyaparasthopapatteh I 

i) 3^T ^ ^rR^T ^ 5EqcR^MMM<fa: I 3^ I (^^W^TTR *T^T 
3F^f^^cWH|NiM : I 

ii) agnyadisuktaih bhagavadupasakanamagnyadyadhisthanesveva bhagavatah 
anusmartavyatva abhivyajyamanatvaprapyatva rupanimittatrayena 
idamagnisuktam idarh vayusuktamiti vyavasthayah vaisvanara nayante 
( 1-2-24) sutrakarenaiva samarthanat I (manjari) 

ii) 3^^T%^: HH^MI^HH^Mf^H 1 ^ V*W\'. Z\$hH<i<^rt 
IwTC ^TCFcf ( ?-R-RV) *^T^ ^R^HTcIJ (^ft) 
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and chandas (*$*"^^0 of the hymns. Its necessity is stated as yohava 
aviditarsacchandodaivata brahmanana mantrena yajati yajayati va 
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adhyapayati sthanurh varcchati garte va padyate pramiyate (^TRE^ 

3T M*yc1 MHNd ). Therefore, Sri Madhvacharya gives the details of rsi (^IN) , devata 

(<^fcTT) and chandas (*$*"<^lj at the commencement of his Bhasya. The supreme GOD 

in his incarnation as Hayagriva taught Vedas to Chaturmukha Brahma. Therefore, he is 
the first Risi Brahma taught it to Rudra. Hence, he is second Risi, this line of teachers 
continues as under: 

hayagnvarupi paramatma srih 

I 
caturmukhabrahmavayuh - brahman! bharati 



rudra sesa garuda aitesarh patnyah 

I 
sakradyah - aitesarh patnyah 

I 
daksadyah 

I 
sanakadyah 

I 
manavah 
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These propagated the Vedas. 



hayagnvadibha vidyah svasitatvena vissrta I brahmana svikrtah tasca 
rudrasesavipa api I dksadyah sanakadyasca sakradya manavastadha 1 1 
jagrhuh te ca visvasmin cakrah vyaptah tato khilah I brahmande ( bhasya) 

ten i sim^ ( *n^o 



This line of Risis is for the undivided Vedas. For the veda classified as Rgveda etc the 
following is the list of Risi. 

rgveda - sakra, 

yajurveda-surya,samveda-soma,atharvangirasa - agni,atharvana - ekarsi 

These are Risis for the whole of each Veda. There are separate Risis for each hymn. For 
some of the hymns more than one Risi is stated. 

He to whom the Veda reveals spontaneously is Risi. One who aquires Vedas before 
reciting it a dozen times is also a Rsi. Chaturmukha Brahma was able to learn it by 
listening once only by the grace of Sri Vedavyasa. 

i) yah pasyati svayarh vakyarh sa rsih tasya kirtitah I arvak 

dvadasavrtteradhityapi rsireva sah I 

(i) H: qWcT ScR ^m *T ^m' c!F7 ^frfcT: I 3^ gT^n^^ffcnN 

^W3 ^T: I) 

ii) sakrtrigadamatrena grhitarh brahmana'khilam I 
antargatasya vyasasya prasadannityasaktitah I 

ii) ^r^R^n^T *i^cf wnsffeHj 

^cTO^T *TRTC^ WKlfvlc^lRbcT: I 

In the above explanation of Risi, two points have to be especially noted. 

i) Women are also considered as Risis. ii) In addition to the deities being Risis, the 
human Risis mentioned in Anukramanika etc Vedic ancillary literature are also 
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accommodated. Though Vayu is not specifically mentioned as Risi, as he is equal in 
status with Brahma, he has to be taken along with Brahma, 
sarvavedabhimanitvat srih brahman! ca bharati I 
drastyasca sarvavidyanarh vyakhyato brahmana marut I (bhasya) 

(^^TTOTRc^l^^: sUTToft ^ *[Rdl I 

s^fSJ ^M^fHt ^TTWdT sf^TT *RkIJ (W&[)) 

Here, a ticklish question is raised. In certain hymns, the Risi asks for a chariot, etc 
worldly things. In certain others, an appeal is made to free from the bondage. 

For such hymns, Visnu or Brahma cannot be Risis. Therefore, the position that these are 
the Risis for the entire Veda cannot be justified. This is clarified by pointing out that the 
statements in these hymns are seen as the future statements to be made by Sunashyepa etc 
persons concerned. The supreme GOD knows things that take place in future and are 
recorded in Vedas. These are not the statements of GOD himself, 
nanu yadi visnvadyah sarva vidyanam rsyah tarhi tadvakyata tasarh syat I 
tathaca uktam yasya vakyarh sa rsih iti I tathaca trisu adityarh drupadesu 
baddhah avainarh raja varunah sa srjyat sa no hiranyaratham ityadyayuktarh 
syat I nahi visnavadmo bandhamoksaprarthanam indrat rathapraptih ityadikarh 
yujyate I ata aha 

(^3 ^ f^J^T^T: flcf f^JRf 5K<3q: erf? cTSI^fcTT cTTCff FTIcIJ cRTH ^t^^FT 

^m *t ^m-. w\ i <w\^ % 3n%sf j% ^ wt ^rt 3^t: *t q^n^^r ^t 

tasyarh tasyamavasthayarh tattatpraptivisesatah I 

tesarh vakyasvarupena prarthanadisu pasyati 1 1 ( bhasya ) 

(cJFTf d<KHH4t*TTCf d-dcMIIHN^md: I 

cRT ^WW^ui 5fT«HT^l q^Tfrf II ( ^M ) ) 

prarthanadisu vakyesu vivaksitesu satsu visnuh tani vakyani 
tasyarh tasyarh bandhadyavasthayarh tattadrathapraptivisesavattaya 
tesarh sunuh sepadmarh vakyataya pasyati I (tika) 
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Another point raised in this connection is that since, Visnu has to be taken as conveyed 
by all hymns in the light of overwhelming evidence in his favor, let the meaning in favor 
of other ritual deities be totally given up as there is no need to take that meaning. This 
point is answered by pointing out that it is necessary to convey the other deities also. The 
knowledge of ritual deities is a step in the direction of the knowledge of the supreme 
GOD as supreme GOD. 

i) yattu evarh sati visnvarthatvenaiva alam I kimagnyadidevataparastvenapi 

gauravat iti I tanna I agnyadidevatasvarupaprasiddhyadibahuprayojanaya 

tattaddevatarthakatvasyapi avasyakatvokteh nigamanighantu vyakaranadi 

siddhavyutpattilabhyagnyadidevatarthakatvasya tyagayogacca I 

M-tWMM^ ^TTWnf^ W^TOV^Mfe^ c^TFWTT^ I) 

ii) anyarthatu jaiminih ityadau sutrakrta brahmajnanarthatvena 
karmadevataruparthantarasyoktatvacca I ( mantrarthamanjari ) 

ii) (3^TT?% IfWR: ^c^nfr *£^cTT s^HI^H 

W^H I^M mKR*-4lTbc^M I ( T^fT?ta^ ) ) 

It is true that in the first chapter of Brahmasutras, all the words are shown as conveying 

Visnu rejecting the other meanings. In the Vaisvanaradhikarana (^ 5 W«"KIN e tv<, ,J l) the 

n-r " N 

Sutrakara particularly informs that ata eva na devata bhutarh ca (3TcT ^ «T <^cTT *JcT 

^) neither the other deities nor the elements be taken as the meaning of the words in the 
hymns. However, this direction is only intended to say these should not be taken as the 

rs 

meanings obtained by paramamukhyavrtti C-KH+J^^ItI ). 

nanu evarh namani visva abhi na santi loke iti srutau anyasya 
vacyatvanirasapurvakarh visnuvacitvoktivirodhah I 

(^ ^ ^FTTR fNfT 3TR ^ ^Tb% ^1% ffcT *$\ W*W1 

tatha om tattu samanvayat om ityatra brahmaiva sarvasastrapratipadyamiti 
pratijnaya om anandamayo'bhyasat om ityadina anandamayadisabdartha 
visnureva, indradisabdartho visnureva , akasapranagni suktastha 
jyotiradisabdartho visnureva iti pramanoktipurvarh sarva sabdanarh 
visnumatrarthatvasamarthanat tadvirodhah I 
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(cT^T $3 cfj| ^F^T^^i ^m site tfcfclKaMfdMl^lfafd RWTC $ 



C r\ •s 



R*3^ , 3TT^T^IMI"J||R| ^frr^?? vpiMcKI^KI'Sf R 1 ^ # SFTFTtfr^ ^ 

5T^HT W UJJH N I^^^T^ c#ifa : I) 

vaisvanaranaye vaisvanaranamasuktadisarvavidyasu om ata eva devata 
na bhutarh ca om (1-2 27 ) iti sutrakrta kantharavenaiva anyasya 
pratipadyatvavirodhat tadvirodhasca I iti cet I maivam I 

mukhyavrtya anyarthakatvepi paramamukhyavrttyaiva anyarthakatvasya 
srutisutradau nirasat I 

(l^I^n 3^|*Hc3ft M<H*i<F4|^^ 3^Trfc^T ^RRJ^lft f^TCTTOJ ) 
In fact, in the upasanapada (^WI'H'TfHI^ ) in the Sutra om angavabaddhastu na 
sakhasu hi prativedam om 3-3 57) ($> 3^T^5R^ ^T *IKdKi ft MkH^^ V3. 



l v 3 )) Angadevata upasana is stated. Therefore, these also have to be known as conveyed 

by Vedas. 

ata eva om angavabaddhastu na sakhasu prativedam om 3-3 57) 

ityupasanapadiyadhikarane 

brahmarudrendramitravarunadyahgadevatavabaddhah tadvisayah 

upasananamanapujanamananadayah kartavyah ityuktam I (mantrarthamanjari ) 
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Sri Madhvacharya explains the line of Devatas also for the Veda. 

for the entire Veda 



narayana («1KN U I) 
srih (?ft:) 

brahma (^ITf) 



excepting purusasukta Oi^ttjb) etc 

especially conveying Visnu, the other 
hymns of entire Veda 

Accepting ambhranisukta (3F WTR^Ti) 

etc especially applicable to fe(«ft) the 

other hymns 
(Accepting the above) 



sarasvati-bharati (^Kt-clclt- 

*fRcft) 

sakranta devatah 



In this way, the hymns applicable to higher deities are to be excluded from the scope of 

the abhimani devata of a lower order. 

devata sarvavidyanarh svayarh narayanah prabhuh 

rte tatra prasiddhasca devatastnh tatha'traca I 

rte prasiddha brahmaiva tatah tena kramena ca 

purvaprasiddha varjarh tu sakranta devata matah 1 1 ( bhasya ) 



rr\ 



( ^cTT ^RT^IRT *ePT TOW 5^: 

^ m mtsw ^\m\- ^ns^ i 



5gct mm ^m ^\- cr ^m ^ 



Full details of devatas (^Cll) are given in the Bhashya and explained in the Tika . 

The names of the Chandas and the abhimani deities of Chandas are also given in the 
Bhasya as under: 
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Chandas 


Deity 


gayatn,brhati 


srih,brahmani,bharati,garuda,svaha,tara 
f\ Ci ^ .... 


<*IKMl,^dl 


^1 :,5)^>J|I,H Kdl,-* 1^,-H l&l.dUl 


Anustup 


brahmani,rohini 
WMt,<ili u il 


Tristup 


indrani 


Jagati 


varum 


Panki 


saci 


Usnik 


sauri 


Jagati 


sarvadevastriyah 


*W<«lfeKI: 


Virat 


mitravarunabharye 



These deities are not identical with the Chandas. These are only abhimani deities. It may 

be noted here that all these deities are women. There is more than one deity for certain 

Chandas. 

natra devatanarh chandasamaikyamucyate kintu tattadabhimanitaya 

tannamavattvam I tacca brahvmarh devatanameka cchandobhimanitvena 

eka namattvarh na virudhyate I ( tika) 

All the above issues are discussed in Sri Madhvacharya's Rgbhasya and fully explained 
in Sri Jayathirtha' s Tika and Sri Raghavendra tirtha's Mantrartha Manjari. 

Three levels of meaning viz i) The ritual deity Agni ii) The supreme GOD present in him, 
and the adhyatma meaning are explained for each hymn in the Bhasya. 
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rgarthah trividho bhavati ekastavat prasiddhagnyadirupah , aparah 
tadantargatescaralaksanah ,anyah adhyatmarupah I tat tritayapararh 
ca idarh bhasyam I 



For instance, the word Agni in the first hymn refers to the ritual deity Agni and the GOD 
present in him at bahyayajna (^I^N^I ) i.e. the sacrifice, and adhyatma form of the 

GOD in meditation etc jnanayajna (^Tl«"N^1) 

ayamaditah prayuktah agnisabdah agneh tadantargataharesca bahyayajne 
adhyatmarh ca hareh jnanayajne mukhyamukhyatvabhyam agna eva 
asosapujyebhyah purvameva abhipujyatamaha I 

(SWHIKd: y$^'' ^W*K : 3&' d<«-d-*fd^ ^TIP# 3}Wc*T ^ ^: ^TR^# 



•N "N 



The import of the word Agni is explained in a number of ways: 
l.agranitvam agnitvam 

2.agnyatvamagne bhavatvam - uttamatvam 
( 2.3fMcc|Hi) *^c^- ^rW^) 
3.agnanetrtvam - prathamapravartakatvam 

4.attrtvam - sarhhartrtvam ,haviso attrtvam (adhyatmam ) visayanamttrtvam 

(4.37tJc^- ^dV^^^T 3T^Rj3^k^Hj ^W^TF^r^ ) 

5. anganetrtam - sarvasanranarh pravartakatvam I 

(5. 3}j^p^- ^^RkTiTt W^^J^I ) 

6.aganetrtam - svayarh na gacchatah visvasya pravartakatvam I 

(6.3FFRJdT^- *zti ^ *1^5d: fipgpj mfc&RJ ) 

Through these meanings a number of attributes of the supreme GOD are conveyed. 
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The other words of the first hymn also are similarly explained to bring out certain special 
characteristics of the supreme GOD. 

ii) purohitam - purah anaditah eva hitam I 

(ii) S^ftcR,- 3*: 3FW&: ^ ftcRJ ) 

iii ) prabhumiti udattasvararthah I udattasya uccatarthata iti vaksyati I 

(hi) r^wm a^rascRpf : i ^irR^f s^ttsrtt m ^rici I ) 

iv) yjnasya rtvijam - yajnanarh jyotistomadmarh kartrtaya rtviri 
namakesu niyamakataya sthitatvena rtvinamakam I 

(iv) ^R^T stefccM*^- ^TRT ^tfcfiTTn^Tt ^kJcTCT 3lfc^ ^FT% Wm$m 

v) hotaram - hotr namakataya visisya tatra sannidhyat hotr namakam I 
(v) ildKH,- CFcJ ^R^^TT RRT^T cP{ ^tR^Tl^dcJ ^FW) 

vi ) ratnadhatam - ratnarh sukharh dhatte iti ratnadhah atisayena ratnadha 
ratna dhatamah I niravadhika nandamityarthah I 

(vi) ^P3TcT^- W W$ ^ SET ^*T: ^Id^H ^eTCT 

m ^fTcTTT: I bTOfw R^F^f: I) 

vii ) devam - kridadi kartaram I 
(vii) ^TR,- *tof^ ^rTfe^l) 

In this way, all adjectives are explained as conveying the attributes of the supreme GOD. 
These attributes are found in the ritual deity Agni also in a limited way. However, these 
are unlimited in supreme GOD. 

atra uktanarh gunanarh harau niravadhikatvam I 

tadadhisthane agnau yathayogyam I evamagnepi 1 1 ( mantrarthamanjari) 

cJ^reR 3T5TT ^NH^IH.1 ^Hi^N II ( TT^fFTOTCb) 

The above explanation is from bahyayajna (^I^N^I) point of view. From Adhyatma 
point of view it is explained as under: 
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adhyatmaparatvetu ayamarthah purohitam - anaditah sarvanukulam,yajnasya 
jnanayajfiasya rtvijam rtvig bhutendriyabhimaniniyamakataya tatra sthitattvena 
rtviri niyamakam, hotaram indriyakhyagnisu visayalaksanahavisarh 
hotaram, agnim sarvasanrapravartakam I 

For the purpose of adhyatma explanation, a Satvika mumuksu has to be taken as 
Yajamana atra adhyatmarh sarvatra moksasadhakah kascit satvika eva yajamano 

jneyah I ( mantrarthamanjari ) (3^ 3}Wc*T *T^N *HWN^: ^jf^-Hllc^* ^ 

wm$\ fta: i ( ^rrorct > ) 

We may briefly notice the meaning of vayu,indra (3T5,$*"& ) etc also. 

1. vayuh - vayvadisabdo mahayojavidvaduthibhyarh visnau 
paramamukhyavrttih I vayvadiprasiddhadevesu tu visnusambandhanimittakah I 

( 1. ^: - 4MlR*Kl H^NMNS^^ft W M<H*i<«^«tfxT: I ^T^f^MW^^ 
^ R^F^^HmTl^: I) 

i) va sabdah balavaci prasiddhah I ayuh gamanakarta I vascasau vayuh - 
balarupah gamanakartaca I 

( i cf WS- «l«Ac||-4l *TTO: I STT^: <»IH*Hdf I ^TOfT ^: - 3^q: J|*H+dM I I) 

ii) vati gacchatiti vah , lokasya pranadharanahetutvadayuh I 

(ii) 3M *T^5cTu% ^ , ^FT RTiNT^lIlc^T^T^: I) 

iii) vati janatiti vayuh 

(iii) ^Tfd ^TH1cTm% ^: ) 

iv) vrnoti vriyate iti va vayu 

(iv) lOTtfcT fmd ffcf 3T 31$) 



2. indrah 
(2.5^:) 
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i) idi paramaisvarye ityasmad ran pratyaye indrah 

(i) f^ W^ fr^rn^ ^5Jr^% F5 : ) 

ii) idarh visayajatamuddisya dravati iti indrah 

(ii) 5$ rN^-Mld^R^T 5^fcT ^fcT 5^) 

iii) idarh psyatiti indrah idamadarsamititi tasmadindro nam indo ha vai nam 
esa yo'yarh daksine aksan I 

(iii) ^ ^dlfd ^: ^T^fFRTu% cT^TTf^^t ^^ ^1 ^ 
q^ qts^T ^t 3TOJ) 

In this way, the nirukti (M<>lTh ) of Vedic deities and the adjectives given to them are 

explained all along the Bhasya of Sri Madhvacharya, Teeka of Sri Jayatirtha and 
Mantrartha Manjari of Sri Raghavendra tirtha. Those who are familiar with Yaska's 
Nirukta and the nirukti of good many words given in Brahmana, Aranyaka and 
Upanishads; do not feel tired to go through these niruktis, nor they will consider these as 
fanciful. The etymology given in Yaska's Nirukta and occurring in Brahmana, Aranyaka 
etc do not conform to Panini's etymologies. These are not strictly grammatical 
etymologies. In that case, Nirukta and Vyakarana would not have been two different 
Vedangas. These etymologies take us deep into the cultural and pre-historical ideas 
symbolized by these expressions. These Niruktis are scattered over the entire Vedic 
literature. Several of these much has been preserved orally also. Yaska has compiled 
some of these. He indicates that there were similar works before him. Sri Madhvacharya 
refers to an older Nirukta called Vyasa Nirukta. Yaska's Nirukta is not Vedanga Nirukta, 
nor Panini's Vyakarana is Vedanga Vyakarana. The Vedanga Nirukta and Vedanga 
Vyakarana are mentioned in Atharvana Upanishat. Vedangas as such are mentioned still 
earlier. The Vedanga Nirukta is to be found in the very Veda, particularly, in Brahmana 
and Aranyaka. These need not be considered as fanciful, simply on the ground that these 
do not conform to Panini's rules. Sri Madhvacharya' s explanation of the names of Vedic 
deities and other Vedic works should be comprehended with this background and also the 
background of his philosophical approach. 

Further, Sri Madhva Bhasya's commentators have also fully utilized Panini's grammar to 
explain the names of Vedic deities and other Vedic words since Panini's grammar has 
been commonly respected. In this effort, the niceties explained need not be taken as over- 
labored since Philosophical explanation needed such niceties. Intellectual exercise at high 
level may look over labored to an ordinary man but the scholars should look at it from the 
angle of driving point. 

In this edition, in addition to Bhasya of Sri Anandatirtha alias Sri Madhvacharya, the 
commentary of Sri Jayatirtha, a direct commentary on the Samhita by Sri Raghavendra 
tirtha that gives the interpretation offered in Bhasya and Tika in a simple and lucid way, 
three sub-commentaries of Srinivasa tirtha, Pandurangi Kesavacharya alias Gururaja. 
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Chalari Narasimhacharya and Sri Satyanatha Yati are given. These are well known names 
in Dvaita Tradition. However, a brief account of their life and works is given below for 
the information of general readers. 



Sri Anandatirtha Alias Sri Madhvacharya (1238 to 1317 A.D.) 

He is the founder of the Dvaita school of Vedanta. This school was already embedded in 
Veda, Upanishads, Itihasa Purana and Pancharatra literature. This is a Vaisnava tradition. 
When Sri Sankara propagated Advaita with the concepts of Nirguna, Nirakara Brahman, 
and Mithyatva of Jagat, the very core of Vaisnava religion and the realistic philosophy 
was hurt. Sri Ramanuja tried to refute the concepts of Nirguna Brahman and 
Jaganmithyatva. However, a stronger refutation of these concepts and upholding of Visnu 
Sarvottamatva was necessary. Sri Ananda tirtha took this task and rejuvenated the Dvaita 
thought already enshrined in Veda, Agama and Itihasa Purana. He commented on 
Prasthana Trayi, prepared the digests of Mahabharata and Bhagavata, wrote ten manuals 
called Dasaprakaranas, and Tantrasara sangraha, Sadachara smrti etc called treatise on 
worship and prayer. His plan of works indicates that it was not merely an academic 
programme but a programme to revive and rejuvenate a religion and culture. His Bhasya 
on Rgveda is a distinct contribution to the understanding of Vedic thoughts and culture. 
He has unearthed the philosophical thought of Rgveda in this work. He has commented 
upon the first forty hymns of 1 st Mandala of Rksamhita. He has also commented upon the 
select portions of Brahmana in his Karmanirnaya and select portion of Aranyaka in his 
Aitarcya Bhasya. Its special method and contribution is already discussed above. 



Rgbhasya tika of Sri Jayatirtha (1330 - 88 A.D.) 

Sri Jayatirtha has been a major commentator on Sri Anandatirtha' s works. He has 
commented upon Gitabhasya, Gitatatparya, Brahmasutrabhasya, two Upanisadhasyas, 
Dasaprakaranas and Brahmasutra Anuvyakhyana of Sri Anandatirtha. His commentary 
on Brahmasutra Anuvyakhyana known as Nyayasudha is an encyclopedic work. All 
major issues of Vedanta Philosophy are discussed in this work. There is a detailed review 
of Advaita doctrines and a strong refutation. He also reviews the doctrines of 
Nyayavaisesika, sankhya, Jainism and Buddhism under Samayapada. This is one of the 
major works of Indian Philosophy. 

He has written a detailed commentary on Rgbhasya of Sri Anandatirtha. He explains each 
hymn of Rgveda selected by Bhasyakara for comment and gives word by word meaning, 
grammatical explanation, Risi devata, Chandas etc details and the three levels of meaning 
envisaged by Bhasyakara. The Bhasya is very brief. But this commentary makes full 
justice to the import of each hymn. 

Mantrarthamanjari of Sri Raghavendratirtha (1623 - 71 A.D.) 

This commentary is in a more simple style. It explains the import of each hymn closely 
following the interpretation offered in Bhasya and Sri Jayatirtha' s Tika. The import of the 
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Vedic words and the attributes brought out by the names and adjectives of Vedic deities 
are explained in a number of ways so as to bring out the Gunapurnatva of the supreme 
GOD. It is simple in style, profound in thought, and very informative with a wide range 
of references. 

Rgbhasyatika vivrti Padartha Prakasika of Srinivasatirtha (1590 - 1640 A.D) 

He is one of the major sub-commentator on Sri Jayatirtha's works, next only to Sri 
Raghavendratirtha. He has commented upon Sri Jayatirtha' s commentaries on 
Dasaprakaranas, Gitabhasya and Gitatatparya, Tatvaprakasika and portions of 
Nyayasuda. His commentary on Nyayamrtam of Sri Vyasatirtha is in a simple style and 
very helpful to understand Nyayamrtam. He has also commented upon 1 1 th skanda of 
Bhagavata. He is a disciple of Sri Yadavarya. Some of his works, in a way are 
supplements to Sri Yadavarya's works. To indicate this, he adds the expression tyakta i.e. 
remaining portion to these commentaries. 

His commentary on Rgbhasyatika is very elaborate. He explains the grammatical points 
in detail quoting the relevant sutras of Panini, Vartika statements and other source works 
of Vyakarana sastra. 



Rgbhasya Tippani Padartha dipika of Pandurangi Kesavacharya (1580 - 1640 A.D.) 

He is the son of the elder brother of Ananda Bhattarka Pandurangi. He is another major 
commentator on Sri Jayatirtha's works. His commentary on Nyayasudha known as Sesa 
vakyartha chandrika is a large work and covers the entire Nyayasudha excepting the first 
five adhikaranas. On these five adhikaranas, his elder brother Sri Vidyadhisa tirtha had 
already written a detailed commentary. His commentaries on seven of the 
Dasaprakaranas are available. Five of these are already published. His commentary on 
Tatparya chandrika of Sri Vyasaraja is a major work. It is full of the explanation of 
Purvamimansa nyayas utilized by Sri Vyasaraja in his Tatparyachandrika. 

His sub-commentary on Rgbhasyatika is full of grammatical explanations for the Vedic 
words occurring in the hymns. He profusely quotes from the works of Vyakarana sastra. 
In additions to the meanings worked out for Vedic words in Bhasya and Tika, he works 
out some more meanings by offering some more grammatical explanations. His mastery 
over Mimansa and Vyakarana is observable in all his works. 



Sri Satyanatha's Rupavatara commentary on Rgbhasyatika (1648-74) 

Sri Satyanatha is a powerful writer of Dvaita Vedanta. His Abhinava Chandrika, 
Abhinava Tandava is modeled on Sri Vyasaraja's Tatparya Chandrika and Tarkatandava, 
and tries to make fresh points in the same area. His commentaries on Dasaprakaranas 
texts are called Parasu to indicate that he will cut the opponents arguments to pieces. His 
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abhinava gada is a reply to Appayya Dixita's criticism of Dvaita doctrines. His 
Abhinavamrta is a commentary on Pramanapaddhati. His commentary on Rgbhasyatika 
is named as Rupavatara. A special feature of his commentaries is that he traces the 
interpolations and deletions in the Bhasya and Tika. He also traces the variant readings. 
His arguments are forceful and his approach is novel. 

Chalari Narasimhachar's sub -commentary on Rgbhasyatika (1620-74 A.D.) 

He was a contemporary of Sri Satyanatha tirtha. He has written commentaries on 
Sadacharasmrti, Yamaka bharata etc. smaller treatises of Sri Anandatirtha. He has a 
useful work on Brahmasutra viz. Brahmasutra adhikarnartha sangraha. The sub- 
commentary on Rgbhasyatika is his major work. It is very elaborate. It gives a lot of 
references in support of interpretation offered in Bhasya and Tika. It is very helpful for 
the full understanding of the observations in the Bhasya and Tika. It is widely used by the 
scholars and the students. 

All these are included in this volume. In addition to the above, there are few more sub- 
commentaries on Rgbhasya tika written by Kambaluru Ramachandratirtha. Tamraparni 
Acharya etc. It would have been very unwieldy if these sub-commentaries were also to be 
included in this edition. As it is this edition is issued in two volumes. 

To prepare this edition, manuscripts were procured from Sri Uttaradimath Library, 
Pandurangi family collection and one or two other sources. Earlier printed books were 
also consulted in the case of Tika, Mantrartha manjari and chalari. 

I take this opportunity to record my appreciation of the assistance given by three young 
scholars Sri Ramakanta Joshi, Sri Krishnacharya Upadhyaya and Sri H. P. Nagaraj. 

I thank Sri N. Narasimha Rao, the Chairman of Dvaita Vedanta Foundation for entrusting 
the editing of this valuable work to me. 

Mahamahopadhyaya 
Prof. K. T. Pandurangi 

Hon. Director, 
Dvaita Vedanta Studies and Research Foundation, Bangalore 



www . tatvavada. org 



